Abstract: Christian public theology extends reconciliation beyond its principal sacramental concern for relationships between God and penitent to the construction of 'socially just' public relationships for the settlement of intra-national conflict. In theological terms, reconciliation brings public relationships into what Hally calls 'the Christ narrative of passion, death and resurrection' in which the perpetrators of injustice repent and seek forgiveness. This article introduces the confli ...
Introduction
Christian public theology extends reconciliation beyond its principal sacramental concern for relationships between God and penitent to the construction of 'socially just' public relationships for the settlement of intra-national conflict. Theologically, reconciliation brings public relationships into 'the Christ narrative of passion, death and resurrection' 1 in which the perpetrators of injustice repent and seek forgiveness.
A cross-jurisdictional comparison among Australia, Fiji and New Zealand shows reconciliation's limits and possibilities as a theological precept in secular political discourses.
This article introduces the conflicts that these discourses aim to resolve, in sections that also explain and contrast reconciliation's relative importance in each jurisdiction. 'This government continuously brings in racist policies and programs to justify its existence to the indigenous community'. 7 Consequently, since 2006, Fiji has been governed by a selfappointed military government, with attitudes to inter-ethnic relations remaining a defining characteristic of contemporary Fijian politics, and providing the context for reconciliation's relevance to contemporary public affairs. However, Fijian politics is more complex than a binary conflict between indigenous and Indian Fijians and the country's principal political problem is 'not really about having a Fijian head of government, but rather which Fijian leader would be acceptable to a particular group of Fijians at any given time'. 8 
The Politics and Public Theology of Apology: Australia
Reconciliation is a theological response to historically grounded political differences.
However, it remains that prior to the 1990s Australian Christian responses to public policy affronts to the dignity of the indigenous person are best described as 'general apathy, with intermittent stirrings of a troubled conscience'. Reconciliation was significant to the churches' assessments of how they ought to respond to the 'Bringing them Home' report's recommendation that:
churches and other non-government agencies which played a role in the administration of the laws and policies under which Indigenous children were forcibly removed acknowledge that role and in consultation with the Aboriginal Howard took a view that, if genuine, was also a politically expedient appeal to those with little empathy for the people removed from their families. His position was that saying 'sorry' was an admission of personal culpability for past events over which he and his government had no influence. His view misinterpreted the theological basis to sorrow: 'I don't believe that current generations of Australians should be seen as responsible for deeds over which they had no control and in which they had no involvement'. 40 Theologically, sorrow does not imply personal guilt, but a 'grave moral responsibility', 'to dispel the ideologies, ignorance and biases in which racist attitudes may still fester and largely be hidden from conscious In short, reconciliation has had significant influence over the ways in which Australian public policy responds to indigenous political claims. Reconciliation has provided a theoretical context for the articulation of those claims and for Christian expressions of 'human solidarity' with indigenous people as they negotiate the terms of their 'belonging' to the neocolonial state. The contemporary Australian state is one that has accepted the propriety of saying 'sorry' for its historic affronts to the human rights and dignity of its indigenous peoples. However, it remains uncertain and perhaps even indifferent towards reconciliation's presumption that 'sorrow' requires contrition, as a meaningful policy attempt to correct the consequences of the injustice for which sorrow has been expressed, and to resolve not to repeat those transgressions in public policy.
Contrition as 'Practical Reconciliation': New Zealand
Contrition is integral to reconciliation as it is played out through the Treaty of Waitangi in therefore, central to contemporary Maori politics; this centrality remains, in spite of the Treaty's persistent breaches by the Crown, and populist resistance to correcting a long history of broken promises. 43 The Treaty provides the context for reconciliation as public theology; it does so in recognition of missionary encouragement to the Chiefs to sign the document in 1840, and in recognition of its contemporary potential to provide a framework for just political relationships. The Treaty is not, however, a panacea for such relationships; it has neither provided recognition to Maori claims in full, nor gained uncontested public acceptance as a legitimate influence over contemporary public policy. 44 Nevertheless, the Treaty does allow policy to proceed on the assumption that to varying degrees, the Crown ought to offer measures of contrition for transgressions against Maori rights and that different peoples ought to be able to live within the one polity with as much freedom and autonomy as possible. In addition, the Treaty presumes that Maori ought to be able to participate in shared public affairs with reference to cultural preferences and priorities.
The Treaty is co-opted as an instrument of reconciliation because it provides a concrete political framework around which the church expresses its social mission. Indeed, as . 45 Orange, The Treaty of Waitangi. 46 See ibid. 47 The Waikato and Ngai Tahu tribal settlements are the two largest examples, providing both symbolic and substantive expressions of reconciliation, and are important examples of the incorporation of religious precepts into public policy. These tribal settlements make apologies for specific 'unconscionable' acts of wrong-doing and acts of omission, make reparation and lay the foundations for improved relationships between the Crown and the tribes. 48 In contrast with Australia, these and subsequent apologies to the over other citizens. 51 The Roman Catholic Bishop of Palmerston North responded by distinguishing rights of first occupancy, affirmed by the Treaty, from racial privilege. 52 In the same year, a Court of Appeal decision upholding customary title to the foreshore and seabed intensified public suspicion, since the government encouraged a popular belief that the decision jeopardized public access to the national coastline for recreational purposes. The litigants in the case confirmed that restricting access was not their intention and there was authoritative legal advice that such was not the decision's effect. 53 The ensuing public debate was deeply polarizing. In response, the Anglican and Roman Catholic Bishops jointly intervened to emphasize the point in procedural justice that the Treaty requires the Crown 'to act in good faith towards Maori, which must mean honest dialogue with Maori when their rights to property are at stake'. 54 Indeed, honest dialogue is essential to a society in which peoples are able to 'live together differently', 55 Just as the Methodist Church was unwilling to adopt reconciliation as a metaphor for peaceful coexistence, the Roman Catholic Church in Fiji departed from its universally established teaching on the public theology of reconciliation in its response to the coup.
Kevin Barr, a priest and prominent social justice advocate acknowledged the coup's illegality, but also claimed that it was carried out 'in the name of multiculturalism' and that its 'violation of democracy' was balanced by its 'anti-racist', 'pro-people', social justice focus. While the coup was concerned with multiculturalism, the military regime's welldocumented disregard for political freedom positions it well outside a normative Catholic social justice framework.
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Multiculturalism can be constructed to support reconciliation; it reflects, much better than nationalistic monoculturalism, the Catholic concern for a political order able to realize 58 human dignity and equality, rights and responsibilities, the common good and the protection of the minorities and the vulnerable must be absolute.
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concern for multicultural democracy becomes hypocritical when set alongside its failure to distance itself from the regime's well-documented and sustained disregard for human dignity and political freedoms, as Kevin Barr was to find out when, in 2013, after thirty-two years' missionary work in Fiji, he became the subject of a removal order from the country. Although the order was subsequently rescinded after representations to Bainimarama, the incident brought into question the priest's earlier confidence in the military regime; it showed how his decision to privilege secular politics over his church's theology failed as a strategy to advance 
